Bahāʾ al-Dīn b. Shaddād and Jean Sire de Joinville wrote two unrelated but remarkably similar biographies of the rulers they once served, S alāh  al-Dīn and Louis IX. Especially striking are two anecdotes in which both Ibn Shaddād and Joinville rebuke the ruler for excessive crying upon receiving the news of a close relative's death. This essay explores the narrative logic that drove these authors to write their texts and these anecdotes in particular in such a similar way. By embedding their discourse on emotional restraint in the wider discursive matrix of advice literature circulating in the period, Ibn Shaddād and Joinville actively participated in narrative discussions on ideal rule. In this they did not only stress the importance of emotional restraint for a ruler, but also the necessity of employing good advisors, ideally exemplified by themselves.
Furthermore, both texts extensively discuss the ruler's virtues in preliminary sections and in the biographical narratives, but they also contain a number of more critical anecdotes. Perhaps the most striking convergence is one anecdote in each of the texts in which the ruler is depicted as displaying excessive grief for the death of a close relative -S  alāh  al-Dīn's nephew and Louis' mother, respectivelyupon which the author-companion urges him to govern his emotions in a way appropriate for a monarch.
Why did two authors so far removed in time and place construct such similar narratives? It is of course entirely possible that these accounts are more or less accurate representations of the real-life grief of the rulers for an intimate relative and that the similarity between the reactions of their companions is mere coincidence. However, other structural and specific similarities throughout the texts suggest that there may be more to this anecdote on a narrative level. This essay will study these anecdotes and the texts in which they appear as comparable constructions in which authors from very different backgrounds engaged with ideas about ideal rule that were to some degree shared between their respective worlds. I shall therefore explore parallel authorial practices of narrating the specific life of a ruler and the concomitant narrative construction of an example of ideal rule, with a specific focus on their respective emotional discourses in these particular anecdotes. Moving on from the hypothesis that Ibn Shaddād's and Joinville's shared frame of reference must have been at least partially informed by the tradition of advice literature that was widespread in both Europe and the Islamic world, I shall investigate how the authorial practices of narrating the historical specifics of one ruler's actions, reproducing conceptions of ideal rule, and presenting the sovereign's relations with intimate companions intersected in ways both unique and remarkably convergent. The authors themselves will be shown to be the crucial nodes here, as it is through their narrative presence as what I call author-companions that these various goals are mediated. Both authors could claim to have personally attended to the ruler during crucial phases of their reign and subsequently argued for the superiority of their accounts of these periods. By linking the emotional discourse of these anecdotes to excerpts from selected advice texts, it will become clear that both Ibn Shaddād and Joinville embedded their narrative of the ruler's emotional composure in discourses on necessary restraint on the one hand, and on the necessity of employing able advisors on the other hand.
Although the history of emotions has been a fruitful field of research in recent years, this essay aims to participate in its debates only insofar as they are related to the specific textual application of emotion. 4 I shall be taking emotional discourse as one possible gateway into exploring the narrative construction of texts and the authorial agency involved, highlighting the ways in which authors made use of received ideas on the restraint of emotions, and the importance of advice in a broader framework of ideal rule to construct convincing narratives of one ruler's life. While the first two parts of this essay will discuss the texts and the particular anecdotes, the third part will be concerned with traces of similar ideas in advice literature that circulated in our authors' direct environments. In concluding, I shall then discuss how these currents of emotional discourse interacted within the textual frameworks of the biographies. It will be suggested that the personalities of our authors, as embedded in the texts, can be seen as a literary vector for the portrayal not only of ideal emotional governance, but also of an idealised, mutually reinforcing relationship between a ruler and his advisors.
Situating the authors and the regnal biographies
Chase Robinson has defined biographies in the Islamic historiographical tradition as "single-subject works that relate the life of a person, the coverage usually being representative rather than comprehensive". He furthermore talks of "the paradigmatic force of biographical writing", highlighting the ways in which authors used the life of a person as a way to exemplify their personal views on political and religious matters. 5 As we shall see, this is also very much true of Joinville's biographical project, in which he explicitly uses the life and actions of Saint Louis to exemplify an ideal type of a ruler as well as a saint. Both Ibn Shaddād and Joinville conceived of their regnal biographies as works that portrayed a "paradigmatic" picture of ideal rule.
However, although both our authors are as a result today primarily seen as biographerhistorians, each in fact only wrote one text that unambiguously fits the mould of historical biography. Ibn Shaddād was a prominent member of the learned social group of the ʿulamāʾ, with a specialisation in H  adīth and fiqh. This is evident from the fact that he served S  alāh  al-Dīn in the first place as his qād  ī l-ʿaskar or army judge, and that most of his works can be situated in the domains of traditionalism and law. 6 Joinville on the other hand was a nobleman (seneschal) from the Champagne who wrote a few other works, but none of these known or supposed other writings come anywhere near the length and breadth of issues dealt with in the Vie de Saint Louis, and neither are they historical-biographical. 7 Ibn Shaddād entitled his work al-Nawādir al-sult aniyya wa-l-mah  āsin al-Yūsufiyya ("The sultanic rarities and the merits of Yūsuf"), 8 but the two earliest manuscripts also (or only) bear the more concise title Kitāb sīrat al-Malik al-Nās ir S  alāh  al-Dīn Yūsuf b. Ayyūb ("The book of the biography of al-Malik al-Nās ir S  alāh  al-Dīn Yūsuf b. Ayyūb") on their title pages. 9 Although the author does not explicate the meaning of his first title, the reference to Yūsuf probably denotes both S  alāh  al-Dīn's personal name and the Qurʾānic prophet of the same name, who was considered to be "a model of virtue and wisdom". 10 Further on in the text, Ibn Shaddād notes a similarity between an anecdote about the sultan and a story about this prophet, and he uses a verse from the Qurʾān about Yūsuf to describe an action of S  alāh  al-Dīn. The closest contemporary relatives to al-Nawādir al-sult  aniyya are two heavily memoiristic histories written by Ibn Shaddād's close colleague ʿImād al-Dīn al-Kātib al-Is fahānī (d. 1201), al-Fath  al-Qussī fī l-fath  al-Qudsī ("Qussian eloquence on the conquest of Jerusalem") and al-Barq al-Shāmī ("The Syrian lightning"). 12 Indeed, Ibn Shaddād relied extensively on them for the earlier years of S  alāh  al-Dīn's life and sultanate. 13 However, the writing style of these works is much more ornate and stylistically dense with allusions and metaphors. This verbose literary style called inshāʾ had become highly popular in Persian historiography and al-Is  fahānī, who was a native speaker of Persian, may be considered as one of its most important advocates in the Arabic historiographical tradition. 14 Although parts of Ibn Shaddād's text were also written in rhymed prose, his style is in general much more straightforward and less stylistically inclined than al-Is fahānī's. Furthermore, Ibn Shaddād's personal "presence" in the text is used in noticeably different ways: less as a boastful central node than as a lens through which the text is meant to gain a higher degree of verisimilitude, as I shall argue below. D.S. Richards has claimed that al-Nawādir must have been intended to circulate in Ayyūbid courtly circles of the early thirteenth century as a hybrid of historical narrative and advice literature. 15 He also plausibly assumes that Ibn Shaddād finished his text in his old age, decades after the sultan's death, most probably while serving his son al-Z  āhir Ghāzī (d. 1216), considering the fact that several favourable comments about the latter can be found scattered throughout the narrative. 16 Further research on the dozen or so extant manuscripts of the text would be necessary to establish these claims with more certainty. The Berlin manuscript of al-Nawādir does indeed suggest something along these lines: it contains at least two notes that refer to non-ruling members of the Ayyūbid clan. Furthermore, other notes on the manuscript refer directly to Balabān al-Rūmī section about the sultan's early life is followed by a discussion of the ruler's virtues and then a long account of his reign. The fact that Ibn ʿAbd al-Z  āhir, as leader of Baybars' chancery (s āh  ib dīwān al-inshāʾ) worked closely with Balabān al-Rūmī, and probably also with the powerful T  urunt āy, may indeed argue for the influence of Ibn Shaddād's biography on early Mamlūk period conceptions of ideal rule. 19 The oldest manuscript of Joinville's vernacular Old French biography bears no explicit title and is commonly referred to simply as Vie de Saint Louis, although Joinville does refer to the book as "un livre des saintes paroles et des bons faiz nostre saints roy Looÿs" in his introduction. 20 It was not a very popular text, judging by its survival in manuscript form: three manuscripts are extant, only one of which is near-contemporary. 21 However, this oldest known manuscript is a high-profile, richly decorated product and must have been intended for a courtly audience. Joinville explicitly states that he wrote the text after being requested to write about the saintly conduct of Louis IX by Joan of Navarre (d. 1305), wife of King Philip IV (r. 1285-1314) and mother of the later King Louis X (r. 1314-1316). The text was dedicated to the latter, and a number of exhortations are possibly addressed to him throughout the text. At the time, the young Louis was still a prince and is urged to follow Louis's example. 22 It is thus certain that Joinville was an old man as well by the year 1309, when he finished the biography. 23 There has, however, been much scholarly discussion about whether or not the text was written as a whole at that time. The controversy mainly arises from the fact that, as noted above, more than half of the text deals with a mere six years of Louis IX's life during what is conventionally called the Seventh Crusade (1248-1254). In this part, Joinville keeps to a chronological framework and writes extensively about his personal experiences, whereas the surrounding parts are more thematic and feature less of Joinville's presence. Furthermore, there are noticeable linguistic differences and changes in attitude between these parts. As a result, several historians have claimed that the Crusade narrative must have been written relatively soon after Joinville's return to France, and was later compiled with framing anecdotes by Joinville to compose his biography. 24 Notably, Jacques Monfrin, the editor of the authoritative text and modern French translation, disagrees and believes the text was written "d'un seul jet" between 1305 and 1309. 25 A related point of much discussion revolves around the question of whether or not there was a unified theme or stylistic objective to Joinville's text. Many scholars have, for example, stressed its hagiographic nature, while others have claimed it should be read as a narrative mirror for princes. 26 Caroline Smith has rightly noted that it is precisely For an overview of the debate, though one very much in favour of the theory that the text was written at separate dates, see Smith, Crusading, 48-58. 25 Monfrin, "Introduction", 79. 26 For its hagiographic inclination, see, among others, F. Laurent, "La vie de Saint Louis où le miroir des saints", in Le prince et son historien: La vie de Saint Louis de Joinville, ed. J. Durfournet and L. Harf (Paris: Champion, 1997), pp. 149-82. For the the multiplicity of themes found in the text that make it such a rewarding read: rather than trying to define its main objective or to pin the elusive text down to a strict "genre", scholars should look at the various different types of frameworks used by Joinville in constructing his narrative. The way she wraps up this argument is also useful in evaluating Ibn Shaddād's text: John of Joinville [was] a man familiar with literature of many sorts, both secular and spiritual, and […] he was ready to use what he knew of their methods to add interest to his own work. Although these techniques were certainly not applied consistently, and are usually visible only in isolated passages of the Vie de Saint Louis, they demonstrate the fact that Joinville, like others who used such devices, had "writerly ambition". 27 Taking the lead from this type of approach, this essay does not aim to resolve the discussion concerning when and how Joinville's textor Ibn Shaddād's for that matterwas written, or which genre it belongs to, but rather focuses on the variety of techniques and narrative topoi applied by the authors to say something about the literary or, more generally speaking, discursive culture they had digested throughout their long lives and which they put to use in constructing their own narratives.
The anecdotes
The anecdote in Ibn Shaddād's text is first found in a list of anecdotes exemplifying S  alāh  al-Dīn's virtues. Specifically, it is placed in a subsection dealing with "his patience and satisfaction with God's decree" (t  araf min s  abrihi wa-ih  tisābihi). 28 These terms are in themselves already significant, as they had wide-ranging connotations in the Qurʾān, the H  adīth, and beyond. 29 The fact that Ibn Shaddād compiled such exemplifying anecdotes in a section on the sultan's virtuous behaviour is also quite suggestive of the importance he attached to this type of personal governance in his depiction of ideal rule. ordered the men to be driven away from his tent, so that no one remained closer than a bow-shot. Then he produced the letter, read it and wept so bitterly until he made us cry [too] (wabakā bukāʾan shadīdan h  attā abkā-nā) without our knowing the cause. While the flood of tears exasperated him, hemay God have mercy on himsaid, "Taqī al-Dīn is dead". His tears and those of the gathered company intensified, but then I came to myself and said (thumma ʿadtu ilā nafsī), "All ask pardon of God on account of this situation (istaghfarū llāh min hādhihi l-h  āla took to repeating (akhadha yukarrar-hā), finally saying, "No-one must learn of this (lā yuʿlim bi-hādhā ah  ad)". He requested some rose water and washed his eyes, then he had some food brought. His staff attended and no one knew about it until the enemy retired to Jaffa and we withdrew to Latrun, where our heavy baggage was based. 30 The anecdote makes a second appearance in different wording in the chronological part of the biography. The essence remains the same: Ibn Shaddād clearly notes his presence and assigns himself a crucial advisory role in pointing the sultan to the right path, stating that he "urged the sultan to think of God and [reminded him] that His decree and will must be fulfilled". 31 Joinville's text also contains a section at the start of the biography exemplifying the ruler's saintly virtues, although it is much less systematically organised than Ibn Shaddād's. The particular anecdote studied here is not found in this virtues section, however, but in the second part of the text that chronologically details Louis's activities in Egypt and the Holy Land during the Seventh Crusade:
At Sidon news reached the king that his mother was dead. He displayed such profound grief (grant deul) that for two days no one could speak to him. After that he sent one of his chamber valets to fetch me. Once he saw that I had come into his presence in his chamber, where he was all alone, he reached out his arms and said to me, "Ah! Seneschal, I have lost my mother!" "My lord, that doesn't surprise me", I said, "since she had to die. But I am surprised that you, a man of good sense, have demonstrated such great sadness (je me merveille que vous, que estes un sage home, avez mené si grant deul). For you know that the wise man says (le Sage dit) 32 that a man should not allow whatever distress he has in his heart to appear on his face, because he who does so makes his enemies happy and his friends upset". He had many splendid services held overseas, and afterwards he sent a packhorse to France, loaded with letters to churches asking that they might pray for his mother. 33 The similarities between these two anecdotes are immediately clear: both authors present a sovereign who is unable to keep his emotions at bay in a moment of extreme grief and a companionas we shall see, not coincidentally the author of the biography himselfwho admonishes the ruler to behave according to an implicit norm of emotional governance. Moreover, they both conclude with a mention of how the ruler dealt with the situation after having received wise counsel by the author-companion.
In fact, I am not the first to have noticed the similarity of these two accounts. Anne-Marie Eddé refers to the anecdote in Joinville's text when discussing the role of suffering in the overall portrayal of S  alāh  al-Dīn in her authoritative modern biography of the sultan. 34 Although she mentions the important narrative focus on "tears" in association with concepts of holiness, and thus implicitly notes that something similar might have been going on in the authorial process of composing these two narratives, she does not explore the shared frameworks of reference our authors relied on in constructing their 30 Ibn Shaddād, Nawādir, 61; idem, Rare and Excellent History, 32. Translation emended by me. Italics mine. 31 Ibn Shaddād, Nawādir, 296; idem, Rare and Excellent History, 190. 32 Unspecified "sages" who utter wise truths occur a few times in Joinville's text; see also Joinville, Vie de Saint Louis, § § 34, 38, 568. The term is also commonly used in describing the actions or composure of noble persons, even for non-Christians ( § 348: "un sage home sarrazin"; § § 475-7: Mongol sages). texts and instead gives an overview of those moments in which S  alāh  al-Dīn was depicted by his contemporaries as giving in to emotions.
A discourse on the emotions
Neither of these two anecdotes is unique in its portrayal of rulership and emotions. As Eddé has already noted, they are not even the only anecdotes recorded by our authors in which the sovereign indulges in weeping or is confronted with grief. Only a few lines earlier in the same chapter on the ruler's virtues, Ibn Shaddād refers to another instance in which the sultan was given the news of the death of another close relative, this time of his pubescent son Ismāʿīl:
He read the letter but told nobody-and we did not know about it until we heard it from othersand showed nothing of that on his face, except that, when he read the letter, his eye shed a tear. 35 While it may seem surprising to find two anecdotes exemplifying such different behaviour of the sultan in the face of grief, it does make sense from a narrative point of view in this section to diversify the sultan's reactions at such moments. The crucial difference between the anecdotes in fact lies in Ibn Shaddād's role as moral guide. While in this shorter anecdote the sultan behaves appropriately and keeps his emotions to himselfaside from the small detail of one tear, apparently considered to be acceptable by Ibn Shaddādin the one earlier quoted, Ibn Shaddād offers his wise consolation to remind the sultan of appropriate norms of behaviour.
For Ibn Shaddād, there was in fact a particularly potent precedent in Prophetic tradition for this type of emotional discourse, in the form of a well-known H  adīth that describes the Prophet crying at the funeral of his infant son Ibrāhīm. Here too, a number of Companions join in the crying, but Abū Bakr challenges the situation, asking the Prophet why he is crying when he had earlier forbidden doing so at funerals. The Prophet then replies that moderate crying is allowed as long as one does not utter words that God would consider displeasing. 36 A set of other traditions has the Prophet weeping because of the deaths of Zaydhis once adoptive sonand other Companions at the battle of Muʾta, at which his crying is questioned by a number of different Companions, depending on the transmitted version. 37 It is likely that the H  adīth scholar Ibn Shaddād, who explicitly quotes four traditions throughout the biography, 38 also knew these accounts of the Prophet's behaviour in the face of sorrow. He might even have been aware of what Avner Giladi has called "consolation treatises", a small genre of texts intended for bereaved parents, in which the tradition about Ibrāhīm's death is routinely quoted. Two keywords in these treatises, s abr and ih  tisāb, are also the two qualities to which Ibn Shaddād devotes the particular subsection of his virtues chapter. Joinville's anecdote is also not an isolated instance. His biography in fact includes many accounts of personsincluding Louis and Joinville himselfcrying in various situations. As much research on textual renderings of medieval emotions has shown, tactical and performative display of emotion was in many ways part and parcel of the noble habitus of Joinville and his peers. 39 For example, Joinville recounts that he wanted the king to take care of the upkeep of several knights from Champagne who had been released from captivity while the king was in Acre. After being berated by one of the king's counsellors for bothering the king with this request, Joinville was able to secure the king's willingness by weeping. 40 Yet, we also see in other accounts that there were normative limits to crying, especially for the king. In at least one similar anecdote, the dynamic between ruler and advisor is played out in the context of grief when Louis is informed about the death of his brother, the count of Artois, during the battle of Mans ūra (1250). Here too, the king starts crying inconsolably. While Joinville remains in the backgroundhe has in the directly preceding paragraph noted that he went to the king's "arrière-guarde" -Henri de Ronnay, "prévôt de l'Hôpital", exhorts the king to restrain his emotions by taking comfort in the glory arising from his impressive military achievements in Egypt up to that point. 41 I shall return to the significance of this last episode below. Similar anecdotes can also be found in other European narratives of kingship. 42 We may thus conceive of our authors tapping into a literary discourse on the emotions that was quite widespread in the period, with direct parallels at least as far back as early H  adīth. One fruitful way of examining these parallel discourses, beyond what I have considered so far, is by looking at the tradition of advice literature. This includes those texts that are often referred to as "mirrors for princes", as well as the nas īh  at al-mulūk of the Arabic tradition, but the more general term "advice literature" also allows us to include several disparate texts that aimed to contribute to the edification of a (future) ruler, such as the regnal biographies studied here. As is well known, this type of writing had a parallel popularity on both sides of the Mediterranean. 43 Because both our authors implicitly (Ibn Shaddād) or explicitly (Joinville) framed their depiction of ideal rule as narrative exempla, comparing our biographies with a number of key texts from the broader advice tradition creates a meaningful way to explore their narrative use of emotional discourse.
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Gerd Althoff, Die Macht der Rituale (Darmstadt: Primus, 2003) . See also more generally, Rosenwein, "Thinking Historically", 830-3. 40 "Je commensai moult forment a plorer; et le roy me dit que je me teusse, et il leur donroit quant que je li avoie demandé". Joinville, Vie de Saint Louis, § 468. An earlier anecdote also involves several people weeping over the plight of captured knights, which apparently urged the king to make available funds to release them: § 427. In § 416, Joinville's prayer accompanied by crying ("je plorai et rendi graces a Dieu") results in him and his retinue being spared from disease. To undertake this exploration, I have focussed on a small but representative number of texts. Rather than fully explore the position of these texts in twelfth-and thirteenthcentury thought, I shall evaluate them as iterations of a discursive matrix that had wide currency in these societies and which was received and actively reproduced by our authors. For that reason, I shall not be giving an overview of the traditions of advice literature circulating in the Islamic world and Western Europe, but rather choose advice texts that were either more or less contemporary with our authors or had acquired an influential position by their lifetime.
The first text studied is perhaps the most famous medieval example of the royal advice tradition: the Sirr al-asrār or Secretum secretorum, in which an author purporting to be Aristotle gives advice to Alexander the Greata pairing that would grow into a topos of much other didactic literature. 44 This originally Arabic work contains much content presumably derived from Hellenistic or Roman pseudo-Aristotelian epistles that were translated into Arabic at some point during the Umayyad period. The work took its full eclectic form only around 1100. At some point in the early thirteenth century it was translated into Latin in Tripoli and quickly spread throughout Europe, both in Latin and in various vernacular translations and adaptations. 45 All of these versions, known under a wide variety of titles, were extremely popular. 46 I have here relied on Ah  mad Badawī's edition of the most common Arabic version, which is followed closely by Roger Bacon's Latin version. 47 Because of its wide availability in the literary contexts in which both Ibn Shaddād and Joinville worked, I am assuming that its ideas would have been at least indirectly familiar to our authors.
The two other texts I have consulted circulated or were intended to circulate in the direct social environments of our authors. The first of these is al-Nahj al-maslūk fī siyāsat al-mulūk, written by the scholar ʿAbd al-Rah  mān b. Nas r al-Shayzarī (d. 1193), who dedicated it to S  alāh  al-Dīn. Although it is not known whether the sultan actually received and read the text, we can at least assume that it expressed ideas that would have been favourably received at his court. 48 The last text I have looked at is the Old French translation of Egidius Romanus's (Giles of Rome, d. 1316) De Regimine principum, entitled Li livres du governement des rois. Giles was an intellectual giant of the period who had studied under Thomas Aquinas, and he applied much of the knowledge he acquired under Aquinas in this important work. Finished around 1280, it quickly became one of the most widespread European mirrors for princes after the Secretum secretorum, with about 350 known surviving manuscripts. 49 The earliest manuscript of the Old French translation entitled Li livres du gouvernment des rois is dated to 1282, and will be the version of the text used here. It is known that Louis X's widow, Clemencia of Hungary, owned a copy of this version, bringing it into very similar courtly circles as those for whom Joinville's text was intended. 50 Most of the texts looked at here do not address emotion as a conceptual category in itself. Rather, emotions such as weeping, laughing, happiness, etc. are grouped in the container of "passions" or "desires" (Arabic: shahwa, pl. shahawāt; hawā, pl. ahwāʾ) throughout most advice literature. 51 Consider, for example, this excerpt from Sirr al-asrār, where the author talks about the management of anger, which depends foremost on the management of passion:
If [the ruler] happens to fall into anger (idhā ghad  iba), he should take care not to act on the impulse of the moment without reflection. When passion (shahwa) stirs in him, he should [respond to it] with the power of reason (radda-hā bi-ʿaqli-hi), and rule his own soul (malaka nafsa-hu). And if his passion is righteous, he should act upon it without showing violence or contempt. 52
Among the many assorted bits of advice found in this text, there are similar injunctions "against excess" and for "moderation and temperance". 53 In concluding an anecdote about Hippocrates overcoming his desires by reason, it is stated that philosophers need to "subjugate [their] desires to [their] reason", for "philosophy is merely mastering desires" (al-falsafa innamā hiya milk al-shahawāt). 54 Similar ideas are found in al-Shayzarī's al-Nahj al-maslūk. When discussing at length the importance of adab, or proper edification, for a just ruler (malik ʿādil), the author writes about two fundaments: adequate knowledge (ʿilm) of various things and "the soul's renunciation of desire" (nahy al-nafs ʿan al-hawā). The idea here is that a king should first control his own soul and his emotions before he can hope to control his subjects. 55 The didactic function of adab is thus twofold: it requires acquiring knowledge from outside of oneself, but it is also an internal process of ridding oneself of overtly passionate tendencies. Al-Shayzarī's discourse echoes a few key elements from the Sirr al-asrār in this section, such as the association of controlling the five senses with controlling the soul and its passions. Similar ideas can be found throughout much medieval Islamic literature that circulated during the twelfth century. Abū H  āmid al-Ghazālī's (d. 1111) widely read masterpiece Ih  yā ʿulūm al-dīn, for example, extensively discusses the importance of patience (s abr) in one's comportment. Here, al-Ghazālī expounds the idea that one should accept grief and have "satisfaction with God's decree". 56 Thomas Zahora has argued that, throughout the thirteenth and fourteenth centuries, discourses on passions, desires and emotions changed considerably in European advice literature. Because of the influence of newly translated works by Aristotle and the commentaries by Aristotelian philosophers, especially those of Thomas Aquinas, this discourse gradually broke loose from an earlier framework in which emotions had been seen primarily as virtues and passions. 57 Appropriate emotional governance in itself subsequently became a crucial aspect of discourse on ideal royal behaviour. One of the authors Zahora based his argument on is Giles of Rome, the author of Li livres du gouvernement des rois, whom he saw as a transitional figure in this regard. The work is divided into three books: "the government of self", "the government of the family", and "civil government", which agrees with al-Shayzarī's contention that a successful sovereign needs to control himself first before he can control more complex social constellations, starting with his own family and ultimately ending in the government of his realm. The first book on the self is divided into four parts: "on the highest good", "of virtue", "of the emotions", and "of habits". 58 The fact that Giles deals with virtues and emotions in separate subsections lends support to Zahora's evaluation of a changing discourse on the emotions. On the other hand, Giles's somewhat ambiguous position is clear when he talks about "proper behaviour for kings and princes when confronted with sorrow and joy" ("comment les rois et les princes se doivent avoir avenaument en delit et en richeces"), where a certain ambiguousness in terms remains present. After stating that "one should not show great sadness", 59 he goes on to mention three methods for countering excessive grief: behaving virtuously ("li hons ait bones vertuz"), having the comfort of friends ("le confort des amis"), and knowing justice ("conoistre justice"). Virtue thus remained of crucial importance in the evaluation of emotions for Giles. He concludes in a way that is reminiscent of Joinville's "sage":
These three things we have mentioned remove sadness principally and as such kings must temper grief and their sadness, just as they have to surmount others in doing deeds of virtue. 60
The author-companion as vector of emotional governance It is clear that a shared idea is prevalent both in the didactic works and in our authors' regnal biographies, namely that displaying excessive griefor more generally, passion does not befit a ruler, for a ruler must show appropriate governance of his emotions in his position as role model for his subjects. What makes our anecdotes unique, however, and what makes them rewarding as insights into the narrative construction of these texts, is not that our authors describe a ruler's excessive grief or his adequate tempering of that grief, but that they depict the sovereign's interaction with his close companion in that context of grief. Both authors stress their personal relation to the sultan continuously throughout their texts.
Ibn Shaddād does so already in his introduction with a tah  mīd (praise section) that builds on common themes of the admonishing and exemplary roles of history and biography, and he then commences his main introduction with the words lammā raʾaytu ("when I saw", or even "since I have seen"), thus highlighting the personal and necessary nature of the account to follow. 61 This establishes a clear association between the introductory discourse on exemplary history and the one who is communicating that history, which ultimately validates his own text because it is largely and explicitly based on personal recollection. Joinville, too, continuously stresses his presence and uses it as a tool to argue for the superiority of his text. For example, he explicitly states in his introduction that the book's account of Louis's death was based on that of count Pierre d'Alençon, "who had much affection for me". By explicitly referring to a reliable outside source for a part in which the author was not himself present, Joinville underlines the importance of his personal attendance and intimate recollection of many accounts in the rest of the book. 62 This is taken even further in the book's conclusion, where he states that it can only be considered entirely truthful in those parts where it is based on Joinville's own recollection:
I hereby inform everyone that I have set down here a great number of the deeds of our saintly king that I saw and heard myself (que je ai veu et oÿ), as well as a good number of his deeds that I found in a book in the French language [a version of the Grandes chroniques de France] and which I have had written down in this work. I am bringing these things to your attention so that those who hear this book might firmly believe what it says about those things I did truly see and hear myself (que j'ai vraiment veus et oÿes). I cannot state whether the other things written down here are true since I neither saw nor heard them. 63 In such a context, it makes narrative sense to diversify the relation between ruler and companion, not only as one of admiration but also as one of mutual support, in which the companion appears as critical of the ruler's actions, or as crucial for the ways in which political decisions were made. This is again true as much for Ibn Shaddād as it is for Joinville. In general, both authors usually praise the ruler for his virtuous behaviour, but there are several instances in which the sovereign's decisions are criticised. When Ibn Shaddād talks of the later events of S  alāh  al-Dīn's life, the ruler often seems to lose his serenity, acting rashly and overtly influenced by his passions, such as when he has several small groups of Frankish prisoners executed during the Third Crusade. Here, Ibn Shaddād tries to be the voice of reason and morally criticises these actions, which emanated from a general sense of despair in the Muslim camp. 67 Elsewhere, Ibn Shaddād calms and consoles the sultan when bad news of overtaken reinforcements arrives, 68 or is the only one to whom the sultan discloses his true feelings concerning a possible peace treaty with the Franks. 69 Joinville, too, sometimes openly criticises the king's decisions, especially those of a military nature. 70 A particularly clear example is found when Joinville evaluates Louis's decision to take the cross again to attack Tunis in what is conventionally called the Eighth Crusade. Here, our author writes that those who advised the king to do so committed "a great sin", considering on the one hand the peaceful state of France, which worsened immediately after the king's departure, and, on the other, Louis's physical weakness. 71 Elsewhere, criticism is more implicit, such as in Joinville's account of the ill-advised decision to march south to Cairo ("Babiloine") after the conquest of Damietta, instead of securing Alexandria with its "bon port" first. 72 Here, as elsewhere during the first part of the disastrous Egyptian campaign, Louis is shown as strongly relying on the advice of his brother Robert, Count of Artois, while often disregarding the advice of his barons. As noted above, when Robert died somewhat later during the Battle of al-Mans ūra, Joinville describes how Louis wept excessively and was criticised for doing so by one of his nobles. The impression that Joinville, while certainly already very present in the narrative, depicts himself increasingly as a close counsellor of the king himself from this point onwards, may mean that Joinville gradually took over Robert's place as brotherly counsellor, at least within the text's narrative logic.
All these accounts serve to continuously stress the crucial importance of the ruler's reliance on advisors, which establishes a strong parallel to the idea that a ruler must surround himself with able and wise advisors found throughout many, if not all advice texts, from Sirr al-asrār to Niccolò Machiavelli's Il Principe. 73 The specific relationship found in the two biographies of Ibn Shaddād and Joinville can be seen as an internalised and narratively illustrated form of this idea. Aristotle is here not addressing Alexander, so to 67 Ibn Shaddād, Rare and Excellent History, 168-70. Anne-Marie Eddé argues that these executions should be seen as reprisals for the Franks' massacring of Muslim prisoners after recapturing Acre, and were thus considered to be "legitimate" (Saladin, 195) . I believe Ibn Shaddād's attitude here actually deligitimises these actions by painting them as not befitting a serene ruler. speak, but writes a regnal biography of Alexander in which his own role as advisor is illustrated as having been politically, but also morally, crucial. Our authors present themselves as moral counterbalance to the ruler's impulsive or overtly passionate behaviour, as the voice of reason that tempers the soul's passions, as wise advisor able to steer the king's decisions in correct directions. While praising the virtues of the rulers they once served, both authors also continuously stress the importance of his advisors, not least themselves, for attaining the full potential of those virtues, indicating that a king can only be as good as his advisors allow him to be. In both cases, the ideal ruler's ideal advisor is easily identified as the author himself. Our authors exhort contemporaneous and perhaps even future rulers to behave according to the governance exemplified by the deceased and lauded ruler depicted, but also exemplify the ruler's ideal courtly circles, in the form of their own personalities.
Conclusion
Although Ibn Shaddād and Joinville wrote their texts in completely different contexts, the influence of a prevalent political discourse is felt in both biographies. Ideas about the necessity of emotional restraint in the ruler's comportment and the centrality of advisors in his political project clearly resonated across geographic and chronological boundaries and came together in surprisingly similar ways in our authors' independent biographical projects. While it is impossible to define what exactly they had in mind when composing these specific anecdotes, this essay has demonstrated how a number of discourses on political advice and emotion circulated and were engaged with in important works in the Islamic world and Western Europe between the late twelfth and early fourteenth centuries, not least by the authors of these two regnal biographies. Furthermore, this essay has shown the possibilities of researching cross-cultural narrative configurations of ideas also expressed in texts of a more theoretical inclination, highlighting the continuity of literary expression across genre boundaries, and indeed in many ways also across geographical boundaries. Similar ideas about rulership and the centrality of advice to the ruler's political project may be found in many other literary contexts.
How may we conceive of Ibn Shaddād and Joinville writing these accounts? One is tempted to imagine them as old men nostalgically looking back on their long lives, perhaps comparing the accounts from those times favourably with contemporary times. Specifically, they would reminisce about the eventful years they spent in the company of rulers who had by then been canonised as heroes, as a saint even in the case of Louis IX. But neither author wrote a merely nostalgic recollection: looking back at those times, they composed exemplifying narratives by which they actively participated in contemporary political discourse on ideal rulership.
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